This connection between women as historical subjects and the representation of Woman produced by hegemonic discourses is not a relation of direct identity or a relation of correspondence or simple implication. It is an arbitrary relation set up by particular cultures. I would like to suggest that the [western] feminist writings I analyze here discursively colonize the material and historical heterogeneities of the lives of women in the Third World, thereby producing/representing a composite, singular 'Third World woman'-an image that appears arbitrarily constructed but nevertheless carries with it the authorizing signature of Western humanist discourse. (Mohanty 1997: 256-57) To what extent does the very form of historicisation and periodization of feminist struggles in the West, mainly in the anglophonic world, repeat the imperialist gesture when attempting to historicise the struggles of women in postcolonial locations, where the three waves of western feminism as an organising framework, however loosely constructed, are nonetheless transplanted to non-western locations where they did not emerge historically? To what extent do we reproduce the all-too-familiar trope of white, western women as material subjects of their collective histories, and indigenous women as objects (of western scholarship), and the histories of their struggles as undifferentiated and tailored to fit under the waves of development of feminism in the West?
In attempting to theorise the first wave globally, we must also recognise, as Mohanty reminds us in her more recent treatise on feminist scholarship Feminism without Borders, that there has been little historical work on the engagement of Third World women with feminism. This does not mean that there is little scholarship on women's 4 liberation movements and the roles and status of women in the developing world, particularly the political roles taken on historically by indigenous women to resist colonialism, but that these histories often need to be made more complete by reading them against the grain of other intersecting progressive ideologies and discursive practices, such as postcolonial nationalism, western feminism, etc. (Mohanty 2003: 46) , and, I would add, by accounting for the ways in which postcolonial cultural nationalisms, western feminism, and queer theory often shift from operating as strategies of agency, resistance, and opposition to functioning as problematic sites of (re)colonisation and discursive subjugation at particular historical instances. The term 'feminism' itself is already full of contradictions and sites of contestation which become even more heightened as feminist thinking travels across borders. Postcolonial feminisms, for instance, have heightened awareness that ideologies of womanhood and struggles against gender oppression intersect with, and cannot be analysed separately from, race, class, ethnicity, sexuality, and the contextualisation of 'womanhood' within a history of imperial power. With its conflictual histories both in specific postcolonial contexts and in relation to the West, feminism cannot ever denote fully a set of unified, essential, or selfevident practices either in the West, in the postcolonial world, or in the encounter between them. It would seem rather difficult, then, to theorise the first wave globally without a fuller historiography and understanding of feminist practices outside of the Euroamerican axis; otherwise the global becomes once again synchronised with the West.
Most important, any attempt at theorising the first wave globally must account for the fact that feminist struggles amongst indigenous women in postcolonial contexts are linked to a history of colonialism, racial domination, and their ongoing effects. One 5 needs to bear in mind that prominent feminists in many parts of the postcolonial world have opposed the reduction of gender to what Signe Arnfred refers to as 'universal female subordination' since gender is much more dependent on social contexts and specific social relations rather than being reducible to bodies alone (Arnfred, 'Rethinking Sexualities in Africa' 2005: 12) . This means that one needs to understand gender in postcolonial contexts as discursively enfolded into imperial power and its ongoing legacy. As Achille Mbembe, in On the Postcolony, elucidates: 'During the colonial era and its aftermath, phallic domination has been all the more strategic in power relationships, not only because it is based on a mobilization of the subjective foundations of masculinity and femininity but also because it has direct, close connections with the general economy of sexuality.' Not only is male domination derived 'from the individual male's ability to demonstrate his virility at the expense of a woman and to obtain its validation from the subjugated woman herself' (Mbembe 2001: 13) , but, in addition to that, imperial relations of rule have been based on the construction of the subaltern other as feminine as a way of marking power relations between Europe and its colonies. This involves a recasting of gender beyond oppositional gender dichotomies and discourses that that have formed part of the history of western feminism, and it is worth remembering that historically feminism has used the rhetoric of universality to exclude differences amongst women. Feminist struggles by indigenous women in southern Africa, the area in which I work, have been more than a mere demand for equal access to the symbolic order on the basis of gender alone, and this points to the need for those of us who are feminist in the West to read carefully the cultural and gender implications of writing and performances by indigenous women that do not fit easily into familiar 6 theoretical paradigms and forms of periodization that mimic the development of feminist thinking and practices in the West. The imbrication of struggles against racism and imperialism with feminist practices in postcolonial contexts would need to entail a radical revision of our precepts of the first wave and its history when theorised globally, since traditionally, western feminism, in both the first and second waves, enabled white, middle class, heterosexual, western women to focus on their oppression by gender and ignore the other ways in which women were disempowered.
Developing the problematics of periodization, Mbembe once again reminds us that African existence is predicated neither on 'linear time nor a simple sequence in which each moment effaces, annuls, and replaces those that preceded it' (Mbembe 2007: 16) . African social formations, according to Mbembe, rather than being based on social models of stability and rupture which underpin western social theory and have been used to account for western modernity and the failures of non-European worlds to replicate it, are based instead on a series of interlocking, yet paradoxical, presents, pasts, and futures, each age bearing, altering, and maintaining previous ones rather than replacing or effacing them (Mbembe 2007: 16) . This implies, then, a more dialogical encounter between indigenous African pasts, and between past, present, and ongoing encounters between Africa and the West. More important, Mbembe's distinction of African social formations that do not converge toward a single point or trend calls into question the basis of periodization in feminist thinking into three waves, each distinct from the other.
New feminist work coming out of southern Africa, for example, points to some important shifts and revisions in feminist thinking. Margaret Daymond remarks in the collection she edited South African Feminisms that women in formerly colonised nations are casting aside old lines of dependency on the metropolitan centre, particularly through "indigenising" theory and through the use of oral and performative practices, in addition to written texts, as sites of knowledge production to the extent that these forms of textuality make use of the cultural and intellectual traditions of African societies and do not fit familiar (western) literary or textual paradigms (Daymond 1996: xxxvii-xxxviii) .
Certainly any dialogical engagement between first and third world feminist practices, at whatever historical juncture, will broaden feminism, but to what extent might the imposition of periodization, based on the development of feminism in the West, mask the complexities and differences of the lives of women outside of the Euroamerican axis and their particular expressions and articulations of feminist thought?
Another significant difference to consider in theorising the first wave globally is the need to think especially about gender and sexuality as linked axes of analyses in ways that have been elided historically in the West. Judith Butler's assertion that sexuality is regulated in culture through the policing and shaming of gender (Butler 1993: 238) often resonates with hyperbolic effect in postcolonial contexts since postcolonial nation-states often attempt to naturalise gender roles for women (and men) by conflating heteronormativity (marriage, reproduction) with 'proper' gender and loyal citizenship, thereby undermining women's (and often men's) erotic autonomy, and, at the same time, erasing the histories of indigenous, counterhegemonic, non-heteronormative sexualities under the auspices of locating same-sex desire as a vestige of territorial colonialism, and/or as an effect of continued western economic imperialism and, in either case, as alien to indigenous cultures. Indeed, attempts by some forms of postcolonial cultural nationalism appeal precisely to a pre-colonial authenticity marked by a fantasized 8 heterosexual inheritance, and is not unrelated to what Partha Chatterjee has referred to as the deliberate effort to preserve the distinctiveness of the spiritual or 'inner' domain of national culture which must be protected from western encroachment (Chatterjee 1993: 6) .
1 Yet, while such nationalist thinking often reduces same-sex desire to a western aberration, whereby lesbians and gay men are seen as importing 'lifestyles that are no more than invidious imports of empire ' (McClintock 1995: 384) Close, intimate, affective bonds between indigenous women in Lesotho, which often include genital eroticism, begin as intense friendships in adolescence and often continue to coexist alongside conventional heterosexual marriage, and they are a recognised means in Sesotho culture for young women to extend the range of their social relations (Gay 1986: 102-103 ). Yet the relationships both participate in and resist the imperatives of heteropatriarchy legislated in the name of nation building and national development. 3 The archive is a bit different as well; whilst the relationships developed and sustained by Basotho women were researched and documented by Judith Gay in the 1980s, her anthropological perspective is rather limiting as one of her conclusions is that the affective and erotic ties between Basotho women help to displace the western insistence on the opposition between hetero/homo and point to the growing recognition of bisexuality in the psychosexual literature (Gay 1986: 111-112) . But is the opposition truly ruptured, or is it simply maintained through bisexuality, which, as a category, may not be particularly useful to explain these relationships? heaven?" I wondered' (Anonymous 1995: 92) . Nuns, convents, and Catholic schools for girls figure prominently in these narratives; rather than simply dismissing the presence of the Catholic Church in Lesotho as an effect of imperialism, it must be pointed out that it did allow spaces for women to form alliances and bonds with other women. The convent also allowed for another site of resistance to marriage and the possible forfeiture of bride price (lobola or bohali) for the bride's family, which, the writer of 'What about the Lobola?' fears in terms of getting her father's permission, and that of the village elders, to join a convent. Her defiance to masculine control through marriage and childbearing as the predominant trajectory for women speaks loudly in the narrative: 'When I arrived at my sister's place, she was sitting outside under a peach tree, suckling her third child.
Already, at the age of twenty-five, she looked like a haggard crone. I swore to myself that I would never be married. I would never, never get married to any man!' (Anonymous 1995: 94) . Rather than reading convents, nunneries, and Catholic girls' schools in postcolonial contexts as straightforwardly masculinist and as part of the imperialist project, one must look for spaces of resistance and new alliances within these institutions. Hilda 'M'amapele Chakela, in 'How I Became an Activist,' describes growing up in Lesotho and attending a Roman Catholic high school in Leribe in the 1960s, particularly noting how the black nuns who taught her were models 'of strong African women, even within a system which indoctrinated them to submit to [masculine, white] authority' (Chakela 1995: 115 ; emphasis and brackets mine). The black nuns were very much against apartheid in neighbouring South Africa, unlike many of the white sisters, who labelled Chakela as 'too political and aggressive' and wrote her an unfavourable recommendation for admission to nursing school. Race needs to be taken into consideration to account for the plurality of ways in which women are politicised, thereby calling into question Eurocentric forms of the periodization of feminist history that do not adequately take into account geopolitical spatialisation and a history of colonialism and imperial power.
Other narratives in Basali! speak of strong women in favour of strengthening women's roles and social positions in village life without dependency on male approval.
Mzamane Nhlapo writes of how her own mother, Mama KaZili, in 'Give Me a Chance,'
refuses to remain idle when her husband stopped sending money for family support from the South African mines where he was employed on a contract for long periods of time.
While the husband had reportedly taken another wife, his parents were not sympathetic to Mama KaZili's plight and simply saw their son's decision to take another wife (and support the new wife instead) as another form of male prerogative and entitlement.
Determined not to allow her children to starve, Mama KaZili makes the journey to the relatives of her husband and one of her babies dies from hunger along the way.
Questioned by the men in the family, Mama KaZili argues that when men do not support their families, women need to take action; in her case, to leave her children with her inlaws while she seeks employment so that they do not starve. She asserts: 'Society and government don't want to give women a chance. Women have to seek permission for everything that can improve their lives. Before I pass away in this world, I want to have had a chance to improve my life and the lives of my children' (Nhlapo 1995: 35) .
Such passionate declarations may not address eroticism between women, but speak against masculine authority even while being simultaneously positioned in and constituted by it. At the same time, in the specific example of the Nhlapo narrative just mentioned, Mama KaZili becomes radically politicised and motherhood becomes a site of agency rather than a position often read by the West as always already symbolic of Third World women's oppression simply through their roles as mothers. Not only do these narratives form a possible site of feminist resistance to heteropatriarchal notions of gender and sexuality, they may also be a possible site of lesbian existence to the extent that the narratives undercut the primacy and exclusivity of heteronormative social relations. Marilyn Farwell describes a lesbian narrative space as that which occurs when women seek another kind of relationship to other women and to patriarchy which is not prescribed in heteropatriarchal structures (Farwell 1990: 98) . In this sense, lesbian Today I want to talk to you. I want you to be my motsoalle.' This is a name we have in Sesotho for a very special friend. She says, 'I love you.' It's like when a man chooses you for a wife, except when a man chooses, it's because he wants to share his blankets with you. The woman chooses you the same way, but she wants love only.
When a woman loves another woman, you see, she can love with her whole heart. I saw how she was looking at me, and I said, 'Ke hantle.' It's fine with me. So she kissed me, and from that day she was my motsoalle. She told her husband about it, and he came to my house and told my husband, and these two husbands became friends too. (Nthunya 1995: 4-5) The higher visibility of Basotho women in traditional social and familial roles might be seen as providing a layer of protection against heteropatriarchal surveillance, discipline, and regulation for women who also engage in varying degrees of emotional and sexual intimacy with other women. Are Basotho women with erotic ties to other women merely 'passing' as straight and therefore rendering their lesbo-erotic desires illegible? This would be a huge analytic leap, since affective and erotic bonds between women are socially registered within Sesotho culture as special friendships and as desire.
While queer work in the West has placed a high emphasis on antinormative display, that is, as Biddy Martin argues, through defiant cross-gender identification in lesbians and resistance to conventional norms of femininity (Martin 1998: 32) , the motsoalle relationships may be placed under another kind of erasure to the extent that neither of the women involved in them appears to be crossing gender. For this reason, queer analysis would not be sufficient and a feminist analysis is needed to ensure that the axis of sexuality not override the axis of gender. As long as cross-gender identification serves as the primary paradigm for representing same-sex desire, as well as the primary means for building and sustaining transnational political solidarities, one risks not only the suppression of the gaps, the nuances, the differences that refuse to be subsumed under such a paradigm, but of new ways of thinking about the relation between gender and sexuality in postcolonial contexts where, for a variety of reasons, they may not be immediately apparent to western eyes. Related to the issue of translation and sexual identity, Adrienne Rich's,
controversial, yet, in this context, significant, notion of a lesbian continuum may be useful as one possible analytic lens with which to read affective bonds between women in
Lesotho by calling attention to the difficulties in simply identifying the women who engage in them as lesbian. 6 Rich herself has pointed to the need for further unearthing, describing, and developing the notion of lesbian existence beyond the contextual limits of white, middle class, western frames of reference, and for examining women's lived experiences in racial, ethnic, and political contexts outside of the West (Rich 1986: 66) .
In postcolonial contexts, the continuum may be a useful way for thinking about indigenous women's affective and erotic ties to each other, but defers the identification of these bonds as lesbian in the absence of an understanding of their specific social and sexual differences. In other words, by deferring the identificatory label 'lesbian,' one is avoiding the enactment of yet another site of colonisation when studying affective relations between women outside of the West, while not diminishing the possibility of broadened understandings of lesbian existence (as distinct from lesbian identity). At the same time, the continuum helps to expose the complexities of assigning an essential sexual identity, whether it be lesbian or bisexual, especially in acknowledging the ways in which women may move in and out of the continuum whether or not they consciously self-identify, in any way, in whole or in part, as lesbian. While it would be erroneous to translate motsoalle as lesbian, it might be possible to place motsoalle relationships on the continuum to debate, theorise, and imagine them as possible sites of lesbian existence,
given the close emotional and intimate bonds between the women, but with the stipulation that the relationships not be reduced to western understandings of 'lesbian' (Spurlin 2006: 71-72) , or even named through identitarian terms.
Rich's continuum is also useful because it enables a conceptual space to move away from considering Basotho women who have motsoalle relationships as essentially lesbian or as essentially bisexual and appreciates desire as multiplicitous within the same individual. Borrowing from Gloria Wekker's explanation of 'mati work' in AfroSurinamese contexts, Mumbi Machera points out that indigenous women may be in a variety of relationships with men (including marriage, concubinage, and visiting relationships) while having sexual relationships with women either concurrently or consecutively (Machera 2005: 164) . 7 Indigenous women's multiplicitous desires and erotic bonds cannot easily be read as bisexuality, given that not all women necessarily shift out of a sexual relationship with a partner of one gender while engaging in a sexual relationship with a partner of the other gender, though some may, and given that women's emotional commitments to partners of both genders may be so strong that it 19 may be difficult to tell which relationship serves as the primary erotic bond. It may be more productive to suspend the hetero/homo split which may not be sufficient to describe the erotic lives of indigenous African women who engage in affective and/or erotic relations with other women. Another important site of difference is that some forms of sexual expression may be more performative than discursive (Arnfred, '"African Sexuality"/Sexuality in Africa' 2005: 74) , and therefore may not be reducible to a specific sexual identity named with precise linguistic referents as I have mentioned earlier with regard to questioning Foucauldian thinking and making use of Rich's lesbian continuum. The same has been true in the resistance of indigenous women in Africa with regard to the use of the term 'feminism' because, as Mary Kolawole points out, it is a western ideology that may have problematic cultural and political implications if grafted uncritically on to an African cultural context (Kolawole 2005: 261) to the extent that, as I have been arguing, we need to think of gender and sexuality, and the politics that surround them, in more culturally and historically specific ways.
The affective ties between Basotho women point to the aporias, the gaps, the differences occurring at the nexus of first world and third world feminisms, the first and third waves of feminism, postcolonial theory, and queer enquiry whereby none is a sufficient site of analysis in and of itself. In order to (re)theorise the first wave globally, we need to make use of what we know now in the present so that we can better understand how gender has always already been implicated and (re)appropriated in a history of colonialism, nationalism, racial and sexual politics, and in the ongoing effects feminism is not culturally neutral in its emphases and diversities (Kolawole 2005: 264) .
Therefore, it is important not to dismiss completely feminism or 'queer' as tools because they may contain the trace of western influence, but to make use of them strategically (as a space to theorise possible conjunctures and discontinuities and as new sites of hybridity and knowledge production), rather than paradigmatically (so as to avoid the eradication of local difference(s) and to avoid new sites of discursive (re)colonisation).
Finally, a retheorisation of first-wave feminism globally enables us to ask new questions of the past from the perspective of present-day knowledge and pressing social concerns. Moreover, it puts pressure on the idea of history as linear progression to the extent that there have been gaps and elisions in our understandings of postcolonial history along the lines of gender, and, in particular, along the lines of sexuality. Sara Ahmed notes that 'queer,' in the broadest sense of the word, can be used to describe a sexual and political orientation that 'unfolds from specific points, from the lifeworld of those who do not or cannot inhabit the contours of heterosexual space.' Yet to lose sight of the sexual specificity of 'queer,' she continues, overlooks how heteronormativity shapes what coheres as given and the effects of this coherence on those who refuse to be so compelled (Ahmed 2006: 172) . 'Queer,' as a mode of enquiry and form of social praxis and resistance, rather than as a specific (sexual) 4 I realise that the place of bisexuality in transnational studies of sexuality is shifting and that it has not been sufficiently interrogated in western queer studies, or, when it is, as Clare Hemmings reminds us, it is understood as undermining lesbian and gay claims to legitimacy by bringing lingering traces of oppositesex desire into the investigative frame, or, bisexuality is assumed to produce once again oppositional 24 identity categories (hetero/homo) which queer theorists purport to challenge. In either case, bisexuality remains invisible within queer enquiry so that lesbians and gay men remain its de facto subjects (Hemmings 2007: 14) . Bisexual queer theory and politics have certainly helped challenge received thinking about bisexuality as tied to earlier stages of development, the imperialist remnants of which remain to the extent that bisexuality is relegated discursively to the past, that is, as a precondition for sexual modernity in the West. I mention this because I think further theorisation needs to address Gay's assertion that affective and erotic bonds between Basotho women reflect a growing recognition of bisexuality in anthropological research given that it is not entirely clear from her study how the women differentiate, if at all, between their relations with other women and those with their husbands. Some women, such as 'Mpho 'M'atsepo Nthunya, whom I cite later, seem to speak implicitly to the dutiful (sexual) relations they have with their husbands as wives and mothers, and to the stronger emotional (and sometimes erotic) ties to their female motsoalle. I do not have the space to develop this line of thought in this piece, but I am not sure if bisexuality, as an identic category, would be a useful or sufficient way of reading these particular close intimate bonds.
5 Judith Gay does report that Basotho women exercise a great deal of initiative in their relationships with other women as opposed to the formal rules of marriage, given that their bodies are not bound exclusively to male desire and that the women are not bound in their relationships with other women to the formal rules of marriage and to the male-dominated family and economic systems (Gay 1986: 111) .
As in other patrilineal societies, yet differing only in a higher literacy rate among women that exceeds men in Lesotho and women in the rest of Africa, Basotho women are still subject to male control, principally through the continuing practice of bohali (lobola or bridewealth), usually paid in cattle or cash to the parents of the bride as a seal of marriage (Malahleha 1984: 5) . 6 Rich's continuum created controversy amongst feminists and lesbians when it was first published in 1980 in the immediate aftermath of second-wave feminism in the United States. Many feminists seriously questioned the notion that all women could be placed somewhere on the lesbian continuum by virtue of their emotional or political connections to other women even if they didn't specifically identity as lesbians or have sex with women-this response was largely a strategy to deflect and distance the specific agendas of lesbian politics at a time when an anti-feminist, homophobic cultural context marked feminist 25 positions as lesbian. Similarly, radical lesbians critiqued the continuum for blurring the distinctions between lesbians and heterosexual women in supportive relations with other women and for undermining the specificity of the ways in which women related to one another erotically. While traces of these controversies surrounding Rich's continuum still remain at present, the continuum is nonetheless useful here, not as a solution to better understanding same-sex desires between women in postcolonial contexts, but, perhaps, as Teresa de Lauretis suggests, as a political and intellectual strategy for (re)imagining the existence of the varied relations between women, including lesbian existence, despite 'all that conspires to obliterate, deny, or make it unimaginable' on the social ledger (De Lauretis 1994: 191) .
